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WERE THE SPIRITUAL FRANCISCANS MONTANIST 
HERETICS ? 



DAVID SAVILLE MUZZEY, PH.D. 
New York City 



HI. ANTIHIERARCHISM 

The relation of the Franciscan Spirituals to the church, with 
special reference to the attitude of Montanism to the ecclesiastical 
powers of its day, is the subject of the following section. Since both 
these movements were directed toward the moral improvement of 
humanity and were attended by prophecy (which is the commonest 
form of divine revelation), it was only natural that they should come 
into close relations with the institution which claimed the oversight 
over the morals of the community, by virtue of the revelation intrusted 
to it. From the point of view, then, of the development of the power 
of the church as well as of the history of the party itself the aspect 
of the Spiritual Franciscans which we are to study in this section is 
the most significant. 

From the beginning, the movement inspired by St. Francis had 
been under the close supervision of the Roman church. Experience 
with the Waldensians and other reforming sects of the twelfth cen- 
tury had taught the curia that it must choose between active hostility 
toward the rapidly swelling sentiment of popular piety and the invi- 
tation to the new brotherhoods to pursue their missionary work 
under the auspices and protection of the church. Wisely the church 
chose the latter course. Innocent III approved, at least provisionally, 
the foundation of the Order of St. Francis (1210), and bade the 
brothers receive the tonsure; and the succeeding pontiffs issued 
letter after letter bestowing favors upon the order. We count fifty 
papal bulls in Potthast's Regesta granting the brothers privileges or 
exemptions, within the first two generations after St. Francis' death: 
guarantees of safe conduct on missionary journeys; appointments to 
special missions as inquisitors, emissaries, plenipotentiaries; exemp- 
tions from episcopal jurisdiction; concessions of portable altars, of 
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THE SPIRITUAL FRANCISCANS 589 

mutual absolutions, of religious services in regions under the inter- 
dict; powers of excommunication; appointments to inquisitorial 
offices; 110 dispensation from various fees incumbent on the secular 
clergy — until the latter complained that the Minorites had "stolen 
the keys of the kingdom of heaven." 111 

The church, quite naturally, did not shower these favors on the 
Minorites gratis. The quid pro quo which it demanded was nothing 
less than the protectorate, in other words, the direction, of the order. 
Only four years after St. Francis' death, Pope Gregory IX 
"expounded" the simple Rule (which St. Francis had ordered to be 
observed "without gloss") in the bull quo elongaii saeculo. The 
important point in this exposition of the Rule is the elaborate sub- 
terfuge which allows the Order to acquire wealth through the medium 
of agents (nuncii), and still hold to the letter of the Rule. Inno- 
cent IV's Ordinem vestrum of 1245 permitted the Minorites to hold 
real estate under the fiction of holding the same in trust for the 
Roman See. Nicolas III in the decretal Exiit qui seminal (1279) 
fixed the definitive interpretation of the Rule. This decretal had fair 
words for the strict observance of St. Francis' commands, yet in five 
points it violated the spirit of his foundation, namely: (1) it held 
fast to the papal modifications of the Rule introduced by Gregory IX 
and Innocent IV, (2) it made a sophistic distinction between "use" 
and "possession" which formed a bone of contention for years in 
the Order, (3) it placed the disposal of the houses of the Minorites 
in the hands of the pope, (4) it distinguished between "workers," 

«<>The general opinion that it was the Dominicans alone who conducted the 
Inquisition is erroneous, as far as the thirteenth century goes. Wadding's Annates 
are full of papal bulls appointing Franciscans to inquisitorial offices, and it has even 
been claimed that Conrad of Marburg, the arch-inquisitor of Germany was a Franciscan 
(Winkelmann, Geschichte Friedrichs des Zweiten, II, 434). At any rate, Brother 
Gerhard of the Minorites was murdered with Conrad {Annates Wormatenses, ad Ann. 
1231). It was only after the Franciscans became somewhat discredited in the eyes 
of the pope, through the long quarrel between John XXII and the Michaelists that the 
Dominicans began to monopolize the inquisitorial powers. 

'" Words of the Bishop of Poitiers (1284). Leclerc and Renan, Histoire lilteraire 
de la France, XXI, 28. See also Cardinal Simon de Beauh'eu's complaint: "multi 
falcem in alienam messem mittunt." Even as early as 1245 the bishops were com- 
plaining at the Council of Lyons that the Minorites and Preaching Friars had supplanted 
the parochial clergy. Huillard-Breholles, Pierre de la Vigne, Ep. I, 220. 
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"scholars," and "mystics" in the Order with a different implication 
of the Rule for each type, (5) it revoked the provisions of Francis' 
will forbidding the solicitations of privilege from the Roman church." 2 

The zealots of the Order had opposed the modification or "inter- 
pretation" of the Rule at the hands of the pope from the first; but 
it was especially after the promulgation of the decretal Exiit qui 
seminal that their opposition became organized and effective. The 
explanation of this is clear if we recall the repressive measures of 
Bonaventura in the Paris decree of 1266," 3 and the stir created by 
the rumors of compulsion which came from the Lyonnese council of 
1274. 114 It was the beginning of the period of desperation and 
defiance among the Spirituals. It led to the magna disceptaiio before 
the tribunal of Clement V, to the cruel policy of " thorough " adopted 
by John XXII, and even, if we may believe Bartholomaus Pisanus, 
to the plan of Boniface VIII for the abolishment of the Order alto- 
gether." 5 But it may be that here, as Wadding suggests, Bartholo- 
maus confuses the Spirituals who were living in Achaea with the 
whole Order. 

Thus the Spiritual Franciscans combated a definite policy of the 
church, namely, the modification of the literal commands of St. Fran- 
cis in the Rule and the Testament. That their whole cause of com- 
plaint against Rome lay just here we have ample proof in the state- 
ments of the leaders of the Spirituals themselves. Angelo da Clarino 
in his Epistola Excusatoria addressed to John XXII (summer of 
1317) says: "All that we asked was to be allowed to observe the Rule 
in its pristine purity according to the will of God and the founder 
of the Order; and for this they (the inquisitors in Italy) have con- 
demned us to the pains of wicked heretics."" 6 Ubertino da Casale, 

112 These bulls are printed in full in Wadding, Ad Ann., 1230, 1245, I2 79- 

"3 Ordering the destruction of all the older "legends" of Saint Francis. 

«4 Wadding, Ad Ann., 1274, No. 1. The rumor, according to Wadding, was to 
the effect that the papal wing of the Order was to institute a policy of "thorough" 
against the dissenters in the spiritualist ranks. 

"5 "Scribit Pisanus nimium eum (Bonifacium) cogitasse de nostra abolendo 
Instituto, atque Sciarram Columnensem inventas inter ceteram direpti spolii supel- 
lectilem plures bullas eiusdem tenoris quibus exstingui volebat Minores in platea 
Anagnina combussisse." — Wadding, Ad Ann., 1303, No. 25. 

" 6 Angelo da Clarino, Epist. Excus.; Ehrle, A.L.K.G., I, 524. 
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chief of the Tuscan Spirituals protests before Clement V's solemn 
tribunal at Avignon (13 11): "Let it be thoroughly understood by 
the supreme pontiff, the college (of Cardinals), and the masters (of 
theology) that we have always maintained that we are not concerned 
with the opinions of any man, but the Pope may correct what there 
is in our doctrine to be corrected. We aim wholly at the observ- 
ance of the Rule, as the blessed Francis prescribed and as we our- 
selves have promised." 117 Though we have no apology from Olivi's 
pen preserved to us, his enthusiastic follower Ubertino, in his defense 
of the great Provencal zealot, tells us that 

The principal cause of anger against the books of Petrus Johannis Olivi is 
that in them the present relaxation of the Rule is exposed with merciless force 
and a dreadful condemnation is meted out to certain men who declare in their 
sermons and books that the poverty of Christ and the Apostles mentioned in the 
Gospel, and the command to poverty in the Rule do not include moderation in 
the use of things but only forbid actual ownership. 1 " 8 

Wadding adds that the first accusation of heresy was brought against 
Olivi in the chapter of 1282 at Strassburg, by brothers against whose 
soft living he had inveighed in bitter objurgation." 9 Even the pope 
himself, Clement V, who was himself thoroughly fair to the Spirituals, 
recognized that the whole burden of the Franciscan dissent lay in 
the question of the observance of the Rule. In his famous con- 
stitution Exivi de Paradiso (1312), designed to reconcile the Spirituals 
to the community, he "resolved the chief difficulty by declaring that 
the Franciscans, by the profession of their Rule, were specially held 
to the limited use (usus pauper) of property."" It would be easy 
to multiply quotations from the writings of the zealots and the chroni- 
cles of the annalists to substantiate the assertion that the opposition 
of the Spirituals to the church was founded exclusively on the pre- 
tentions of the latter to tamper with the legacy of St. Francis. 

117 Ubertino's reply to four points of heresy brought -against the Spirituals by 
Bonagratia and others of the community at Avignon 1331; Ehrle, A.L.K.G., III, 194. 

"8 Ubertino da Casale, Responsio ad libellum dijfamatorium in Petrum Johannis 
Olivi; Ehrle, he. cit., II, 384. Compare Olivi's fourteenth Quaestio: "An possit 
papa in omni voto dispensare et specialiter in votis evangelicis," which Olivi answers 
in the negative; Ehrle, he. cit., Ill, 528. 

"9 "Prodiit haec accusatio ab eis quorum vitam laxam incusavit." — Wadding, 
Ad Ann., 1282, 4. 

"° Wadding, Ad Ann., 1312, No. 3. Bull printed in full in Supplement of 
Melissano da Macro, Ad Ann., 131 2. 
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I say "founded" on such pretensions, because undoubtedly some 
of the Spirituals, by the adoption of the Joachitic prophecy, were led 
much farther, even to the quasi-heretical position of doubting the 
permanence of the Roman church. One must proceed with the 
greatest caution, however, in dealing with the Joachimism of the 
Franciscans. If, as Harnack maintains," 1 the prophetic system of 
Joachim of Flora stands in clearer historic light than any other apo- 
calyptic epoch of the church, still its influence in the socialistic- 
ascetic movements of the late thirteenth and the fourteenth centuries, 
while evident, is one of the most difficult points to determine with 
precision. On the one hand, Joachim's own writings were falsified 
and interpolated, while numerous forgeries were circulated under 
his name. On the other hand, it is not at all certain how generally 
these writings, both genuine and spurious, were appropriated. We 
have seen already that the famous Introductorius of Gerhard of Borgo 
San Donino, published at Paris in 1254, can by no means be regarded 
as a "manifesto" of the Franciscan zealots. 122 Denifle in his superb 
article on the "Eternal Gospel" in the Archiv fur Litteratur- und 
Kirchengeschichte for 1885 challenges Reutcr to show that Gerhard 
had a following of more than two among the Franciscan zealots," 3 
and at the same time shows the weakness of Preger's argument that 
because Pope Alexander IV ordered the bishop of Paris to deal cir- 
cumspectly in his condemnation of the Introductorius, 1 ' 4 it neces- 
sarily followed that the Minorites were in large numbers committed 
to the doctrine set forth in the book." 5 That the author was a 
Franciscan is explanation enough for the caution." 6 It will not do, 
therefore, straightway to attribute to the Spiritual Franciscans as a 
body the acceptance of passages in the pseudo- Joachitic writings 

'« "Sie (die Bewegung Joachims) ist noch immer zu wenig studirt, wahrend sie 
doch fttr uns die hellste aller der Epochen ist, in welchen der Prophetismus eine Rolle 
gespielt hat." — Harnack, Dogmengeschichte, III, 390, n. 

'« See above, n. 16. 

"3 For Reuter's view see his Geschichte der Aufkldrung im Milielalter, II, 363. 

■« See above, n. 14. 

«s For Preger's view see his article on "Joachim von Floris und das Evangelium 
Aetemum," in the Abhandlungen der bairischen Academie, XII, 1-39. 

«<> Denifle in A.L.K.G., I, 64, 65. Alexander IV's letter is in D'Argentr^, Coll. 
judic, I, 166. 
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which attack the divine nature of the church — especially in the face 
of repeated professions by the heads of the Spirituals of full loyalty 
to the church and faith in its doctrines and sacraments. 

The genuine Joachitic writings were not heretical in their doctrine 
of the church. Joachim completed the Concordia Veteris et Novi 
Testamenti, which contains his fullest expression of the theory of the 
church, at the behest of Clement in, 1 " 7 and in the preface he pro- 
fesses the utmost deference to the church in all matters of faith and 
conduct. 128 The church of St. Peter, he declares, has been exalted 
by the promise of Christ, above all other churches. 1 * 9 The Roman 
church is the "mother of all the faithful." 130 It still holds the 
Catholic faith unshaken. 131 The church founded upon the rock 
(Peter) will remain forever and increase in glory. 13 " Criticism of 
its head, the pope, does not become us who are his sheep. 133 Never- 
theless Joachim finds that divine church sadly in need of reform, and 
prophesies the dawn of a new age when its officers shall all be spiritual 
men understanding the spiritual sense of the gospel. God will in 
those days "raise up other preachers like the apostles of old and the 
church will be rejuvenated by their message;" "the faithful will go 
to the infidels to preach to them the word of salvation;" the Jews 
and the Greeks will return to the bosom of the true spiritual church; 
the clergy will live in poverty and service; litigation, persecution, 
and schism will cease, for all will be united in the millennial love. 134 

"7 Jafte, Regesta Pontificum, 10085. 

"8 "Et quod semper paratus sim quae ipsa (ecclesia) statuit et statuerit observare 
nullamque meant opinionem contra eius defendere sanctam fidem, credens ad inte- 
grant quae ipsa credit, et tarn in moribus quam in doctrina suscipiens correptionem, 
abiciens quod ipsa abicit, suscipiens quod ipsa suscipit, credens firmiter non posse 
portas inferni praevalere contra earn et si ad horam turbari et procellis agitari cpn- 
tingat non deficere fidem eius usque ad consummationem seculi." — Praefatio ad 
Concordian, etc., D'Argentre^ I, 1. 

"» "Ex placuit Christo praeferre omnibus romanam Ecclesiam." — Cone., V, 63. 

130 "Sancta romana ecclesia quae est mater omnium fidelium et ecclesiarum. — 
Ibid., 118. 

'3i "Fides catholica quam inconcusse tenuit et tenet." — Cone., II, 27. 

13a "Non igitur, quod absit, deficiet ecclesia Petri, quae thronos est Christ! .... 
sed commutata in majorem gloriam manebit stabilis in aetemum." — Ibid. 

133 Cone., V, 63. 

'34 Cone., V, 58, 74, 86, 102, et aliubi. 
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Nowitwas on the basis of this programme of reform that the pseudo- 
Joachitic prophecies developed their heretical teachings. Whereas 
Joachim spoke of a new order of preachers like the apostles, they 
said, "of greater dignity and authority than the apostles." Whereas 
Joachim prophesied that the Greeks would come back to the church, 
they said that the church would go over to the Greeks. 135 They 
called Rome "Babylon," the curia a court of extortion, the church 
the barren fig tree of the parable. 136 The errors charged against the 
Spirituals of Provence in 131 8 were: (1) that they spoke of two 
churches, one spotted (Rome), the other pure (the spiritual church); 
(2) that they were Donatists, denying that any but the pure could 
be true priests; (3) that they sympathized with the Waldensians; 
(4) that they claimed that the sacraments were void when admin- 
istered by a sinful man; (5) that they declared that the Christian 
gospel was complete in them alone, and until their day had been 
in abeyance, nay, extinct; (6) that they inveighed against the vener- 
able sacrament of matrimony; (7) that they prated of the "last 
days" and the coming of Antichrist. 137 

All this was undoubtedly heresy, except the last charge, and if it 
could be proved that any considerable portion of the Spiritual Fran- 
ciscans held such views, we should be justified immediately in speak- 
ing of them as a heretical sect. Gerhard of San Donino did 
undoubtedly make himself obnoxious to the charge of heresy in some 
of the propositions of the Introductorius. For example, he set a 
limit to the endurance of the church; he exalted the Order of St. 
Francis above all other orders and "above the whole church;" he 
predicted the passing of the clerical order to make way for the con- 
templative saints. 138 But aside from these passages from the meanly 
endorsed book of Gerhard's, we have no proof of heresy among the 
Spiritual Franciscans. Accusations in plenty we have. Eymerich 

•35 Quoted by Preger, Abhandlungen, he. tit., p. 35, from the pseudo-Joachitic 
"Tract on Joseph and Pharoah." 

136 Pseudo-Joach., De Oneribus Eeelesiae, III, 15-18, 2023-, 30; Super Hieremiam 
passim. 

'37 Wadding, Ad Ann., 1318, No. 9. 

■38 MS Cod. Par. 16397 °f tk e protocol of the commission of Anagni, fol. 93a, 
966, 1020. Published by Denifle, A.L.K.G., I, 99-142. These excerpts are all we 
have left of the famous Introductorius. 



THE SPIRITUAL FRANCISCANS 595 

in his Inguisitionis Directorium attributes twenty carefully enumerated 
heresies to Petrus Johannis Olivi, including all the errors of Beghards, 
Beghines, and Fraticelli. 139 But as the same Eymerich calls Olivi 
one of the combatants in the controversy about the poverty of Christ, 
which broke out nineteen years after Olivi's death, we may take his 
catalogue of the heresies of the Provencal zealot cum grano salts. 
Raymund of Fronciacho also, in his Index, 14 " most unjustly groups 
the errors of Olivi and " those who under the guise of the Spirit seek 
to delude men's minds" with the heresies of Mohammed and Manes, 
Arius and Segharelli. 141 Angelo and his companions also were pur- 
sued by heresy hunters. A certain Hieronymus followed them to 
their retreat in Achaea and charged them with eighteen heresies 
"which he excogitated from his own heart." 14 * When they returned 
to the Neapolitan kingdom the inquisitor forthwith hailed them before 
his tribunal as protectors of "forty heretics of the sect of Dolcino, 
Lombards by race, who had entered the kingdom to poison it with 
their errors." 143 

Opposed to these charges of heresy we have the equally fervid 
disclaimers of the leaders of the Spirituals themselves. Olivi declares 
in his reply to the Parisian censors that he "always had been and 
always will be zealous for the Roman church and its doctrine, as 
well as for the purity of the Order." 144 Angelo protests in his 
apology before John XXII that he has "never doubted that the 
Roman church is the only true church, that in its prelates is authority 
and in its ordinations eternal salvation;" and that if need be he 
"will go through fire and water to purge away the charge of heresy 
wickedly and falsely brought" against himself and his companions. 145 

139 Nicolaus Eymerich, Inq. Direct., Pt. II, question 9. 

140 This Index contains the outline of a projected work on the heresies of the 
Spirituals. Whether Raymund finished the work or not we do not know. The 
Index alone fills twenty-six pages of fine print in the A.L.K.G. (Vol. Ill, 1-26), and 
the work itself, which "roars so loud in the index," must, if completed, have been 
a formidable indictment of the Spirituals. 

"4i Ehrle in A.L.K.G., III, p. 10; Index, Pt. II, chaps, i-x. 

>4> Angelo da Clarino, Epist. Excus.; A.L.K.G., I, 529. 

'43 Angelo da Clarino, Hist. Trib., fol. 556; Ehrle, he. cit. 

144 OUvis Leben und Schriften; Ehrle in A.L.K.G., III, 419. 

»45 Angelo da Clarino, Epist. Excus.; A.L.K.G., I, 523. Compare letter of 
Angelo to Roman friends written from Avignon : " Melius enim est omne genus tor- 
ment] et mortis sustinere quam ab obedientia .... ecclesiae separari," A.L.K.G., 
I. 545- 
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He also declares, in reply to the charge of harboring the Lombard 
heretics, that his companions had "never believed, recognized, or 
even noticed apostates." 146 

Even the Roman popes bore witness to the orthodoxy of the 
Spiritual Franciscans. When Nicholas IV (the old Franciscan 
General Hieronymus von Ascoli) was urged to prosecute Petrus 
Johannis Olivi, he replied: "God forbid that I should molest a 
man who exceeds all the men of this generation in devotion and love 
for Christ.* 47 Clement V bore the same testimony to the orthodoxy 
of the party, when by his constitution Exivi de Paradiso he took the 
dispute out of the realm of dogma and declared it one of morals 
alone. In default of further evidence, we are left to form our own 
judgment of the case. The onus probandi rests upon the accusing 
community. In judging whether they have shouldered it, we must 
remember also that the apologies of the Spirituals were made be- 
fore a tribunal which was hostile to them, and in the presence of 
enemies who would not have allowed a single misstatement of fact 
to go unchallenged. 

There is no doubt that the zealots criticized and even severely 
rebuked the church. There is no doubt that from the time when 
the Chapter of 1244 (which elected Crescentius general) rejected the 
exposition of the Rule contained in Gregory IX's Quo Elongati, 1 * 8 
the stricter Franciscans opposed such decretals of the popes as 
threatened the purity of the Order. 149 But opposition to the pope 
is not opposition to the papacy; and the call for a reform of the 
church, so far from being a proof of defiance is rather a proof of 
intense love and ambition for the church's welfare. The simple 
fact is that the Roman curia of the late thirteenth century had become 
so confirmed in its despotism that it could not listen to such correc- 
tion as it bore when Bernard of Clairvaux addressed his De Con- 

»•*« Epist. Excus., A.L.K.G., I, 526- 

147 Angelo da Clarino, Hist. Trib.; A.L.K.G., II, 288, fol. 420. 

'4* It was perhaps this fact that misled Muller (Anj8.nge, p. 180) to state that 
"the election of Crescentius was a triumph of the zealots." Crescentius himself per- 
secuted the zealots. 

»4»The question of papal obedience took the form of whether the Spirituals 
believed that the pope could ordain what was contrary to the Rule. They answered 
in the negative. See Olivi's Quaestiones, No. 14; Ehrle in A.L.K.G., III, p. 528. 
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sideratione to Eugenius III, warning the church to "throw out its 
nets for souls and not for silver and gold." If the demand for 
apostolic singleness of purpose in the church is a heresy, then some 
of the greatest names of the twelfth and thirteenth centuries, a 
Gerhoh of Reichersperg, a John of Salisbury, a Robert Grossteste, 
a Conrad of Salzburg, a Hildegarde of Bingen would have to be 
classed among the heretics. For ever since Innocent II in the Lateran 
Council of 1 139 had forced the church completely into the feudal 
frame of government, in order to preserve its autonomy against the 
state, there had not been lacking voices of protest and rebuke. The 
world-tainted church was charged with simony, cruelty, extortion, 
indulgences, fetish-worship, immorality, neglect of preaching, heap- 
ing up of pluralities, etc., etc. 1 5 ° The eagerness with which thousands 
flocked to the standards of Waldo, Durand, Francis, and Dominic 
for the realization of the simple ethical precepts of Christianity 
shows how great a measure of justification these strictures on the 
great church must have had. 

We must be careful not to confuse the ethico-religious sentiment 
which, while holding fast to the dogmas of the church, repudiates the 
mediacy of a corrupt clergy, with the dualistic Manichaean specula- 
tions which attacked the fundamental doctrines of Christianity. We 
find no trace of the latter among the Minorites. It was not David of 
Dinant and Amalrich of Bena who were the precursors of St. Francis, 
but rather Durand de Huesca and Waldo of Lyons. The persistent 
efforts of the community to divert emphasis from the ethical to the 
doctrinal aspect of P. J. Olivi's writings shows how little hope they 
had in being able to procure his condemnation as a reformer merely. 
They tried to make him a heretic, but they failed in the attempt. 151 

The line which divides heresy from schism, and again that which 
divides schism from reform, is often a very faint one. In their zeal 
for moral reform the Spiritual Franciscans actually did separate 
from the Order in Provence and Italy, and some brothers in Tuscany 

iso For the extreme case against the church see H. C. Lea's History of the Inqui- 
sition oj the Middle Ages, I, chap. i. 

151 The community did finally succeed in getting John XXII to condemn Olivi's 
Postil on the Apocalypse in 1326. But after the heat of controversy had passed, 
Sixtus IV, near the close of the fifteenth century, removed the sentence. Lea, Hist. 
Inq., Ill, 46, 47. 
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undoubtedly separated from the church through denial of the validity 
of Boniface VIII's accession. But the leaders of the Spirituals of 
Provence and central Italy hastened to disculpate themselves from 
any complicity with schism from the church. Olivi wrote a letter 
to the Italian zealots chiding them for their ban against Boniface 
VIII, 1 sa and Angelo da Clarino declared before John XXII that 
"neither angels nor apostles could make him believe that the papal 
power had lapsed or that Boniface was not truly pope." 153 Surely 
we are bound to respect these decided professions of Olivi and Angelo 
above the vague accusations preferred by the community. Ubertino 
da Casale in his reply to the question whether there were heretics 
or not among the Spirituals, manfully replied that he could not answer 
that question since he did not know all the Spirituals, but that the 
party as a body had no heretical doctrines whatever and were utterly 
faithful to the church. 154 Six years after Ubertino's apology was 
written John XXII foolishly forced all the Provencal Spirituals into 
rebellion, and drove some to heresy even by his foolish policy of 
"thorough" embodied in the decretal Quorundam exegit. The noble 
contention of the Vicar of Christ in this solemn decretal was that the 
Spiritual Franciscans should wear longer gowns and allow granaries 
in their monasteries. 155 Therewith we reach a point where the 
charge of heresy becomes farcical and its discussion futile. 

If we look back now for a moment to Montanism, to inquire 
whether that heresy can be fairly said to be traceable in the anti- 
hierarchical features of Spiritual Franciscanism, we are at once con- 
fronted by a fact of fundamental importance, namely, the absence, 
in the middle of the second century, of the full-formed church, with 
its triple standard of orthodox creed, canonized scripture, and 

*5» Boniface had been provoked by the misrepresentations of the "lax" party 
of the Franciscans in Italy to persecute the missionaries of the stricter profession 
who had enjoyed his predecessor Celestin V's favor. 

"S3 Angelo da Clarino, Epist. Excus., A.L.K.G., I, 522, fol. 1390. 

"54 Reply to charges against Olivi, Ehrle, "Zur Vorgeschichte des Concils von 
Vienne," A.L.K.G., II, 411: "Tamen esto quod inter eos dicerent se habere tales 
(i. e., hereticos), in caput ipsorum recidat et nihil ad nostrum honus quia nos et nobis 
fratres adhaerentes omnium errorum si qui in Ordini vel alibi apparuerunt, fuimus 
et sumus principalissimi destructores." 

"ss Extravagantes Johannis XXII, Tit. XIV, cap. i. 
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apostolic bishop. In the thirteenth century there was practically 
but a single sin — the sin against the Catholic church; in the second 
century there were many sins — sins against religion, of which heresy 
was one only, and by no means the greatest. All the pre-Irenaic 
literature of the church bears witness to the ease with which heresy 
was pardoned, when compared with adultery, murder, or apostasy. 
We cannot expect, then, to find that sharpness of distinction between 
heresy and orthodoxy in the case of Montanism which we find applied 
to the religious movements of the high Middle Ages. The fathers 
who wrote against Montanism in the first half of the third century 
were in confusion as to the real nature of the movement. Hippolytus 
testifies to the dogmatic orthodoxy of the system, and yet calls it a 
heresy. 156 Origen is not sure whether the "Kataphrygians" ought 
to be called heretics or schismatists merely. 157 On the other hand, 
by Cyprian's time the Montanists were classed with heretics and 
were rebaptized for admission to the Catholic church. 158 Eusebius 
of Caesarea, writing in the first half of the fourth century, called 
Montanism "the work of the adversary of the church of God," and 
fixed its evil reputation as a baneful heresy firmly in the minds of 
the doctors of the church until the days of Protestantism. 159 The 
apparent leniency of the earliest fathers toward Montanism has 
always been an enigma to those theologians who postulate the immu- 
tability of ecclesiastical dogma. They find it difficult to explain 
how such staunch champions of Catholic tradition as Irenaeus could 
favor these "prophets;" 160 and even the great bishop of Rome him- 
self could write them a cordial letter, which was stayed only by the 
intercession and entreaty of the "Confessor" Praxeas. 16 ' Baronius, 
the ponderous Catholic annalist of the sixteenth century solves the 
question by assuming three periods in the history of Montanism. 

» 56 Hippolytus, Philosophoumena, VIII, 19. Epiphanius (XLVIII, 1) and 
Fhilastrius drew their accounts of Montanism largely from Hippolytus. 

iS7 "Requisiverunt sane quidam utrum heresim an schisma oporteat vocari eos 
qui Cataphrygiae nominantur." — Origen, In Titum, IV, 606. 

j s8 Letter of Firmilian to Cyprian, Opera Cypriani (ed. Hartel, Vienna), II, 75. 

iS9 Euseb., Hist. Eccl., V, 14. 

160 Irenaeus, Boer., II, 32, V, 6, 1. 

l6 « Tertullian, Adv. Prax., I; "Litterae pacis jam emissae." 
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At first, he says, Montanism was able to conceal its heretical character 
so successfully that it deceived the church and won a certain amount 
of favor in the eyes of the orthodox fathers (Irenaeus, Tertullian). 
Then came a time when its real character began to be discovered, 
or at least suspected, and the church grew doubtful of its propriety 
(Origen, Hippolytus). Finally the horrible nature of the heresy was 
fully realized, and it was consigned to its appropriate place among 
the accursed creations of Satan (Eusebius, Epiphanius, and following 
theologians). 163 The fact is, however, that it was the "immutable" 
church that was developing so rapidly as to leave behind it the 
amorphous Christianity of prophetism as a belated stage of religion. 
Bonnwetsch has shown in his admirable summary of the doctrines 
of the Montanists concerning marriage, prophecy, fasts, and pen- 
ance, that not a single one of their tenets was in contradiction to 
the professed belief of the earliest fathers of the Catholic church. 163 
What then was the cause of offense in these Asiatic enthusiasts ? 
It could not be better stated than it has been by Stroehlin: "Les 
montanistes avaient le tort de favoriser l'anarchie ecclesiastique dans 
une penode ou les communaute's eprouvaient le besoin d'une forte 
concentration, et se groupaient autour des eV£ques, leurs protecteurs 
naturels, pour triompher de l'he're'sie." 164 The Montanists, in other 
words, were a centrifugal force in the midst of a centripetal church. 
It was the inevitable logic of their premises. Montanism was a new 
revelation: hence its prophets spoke with a final authority not given 
to the apostles; hence a new criterion of righteousness was estab- 
lished, namely, the acceptance of the prophet's words. Montanism 
declared that the Paraclete was at hand: hence his ascetic prescrip- 
tions had the force of divine law; hence those who rejected them 
were of the carnal church, while those who obeyed them formed 

16a Baronius, Annates Ecclesiastic* (ed. Theiner, Paris, 1864), II, pp. 347 ff., 
467 ft. 

163 Bonnwetsch, Geschichte des Montanismus (Erlangen, 1881), pp. 50-139. Later 
antagonists of Montanism accuse the movement of heresy on the Trinity, but they 
speak from the point of view of their own day, not from that of the second century, 
when the doctrine of the Trinity was not yet elaborated. The fight for the recognition 
of the Holy Ghost as a third "person" of the Trinity was long and bitter, extending 
to the close of the fourth century. 

164 Stroehlin, Essai sur le Montanisme (Strassburg, 1876), p. 67. 
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the true church of the saints. l6s The moment came, as the second 
century advanced, when the church had to decide whether holiness 
or catholicity was her chief note and desideratum. The church 
decided for the latter, as it had to decide to save itself from being 
engulfed by the Gnostic heresies. The Montanists, however, clung 
to the test of holiness, even at the risk of wrecking the whole solidi- 
fying structure of the church. The movement, then, was anti- 
hierarchical in its very essence. It was no accident that it had its 
rise in Asia Minor, where the evolution of the monarchical episcopate 
was most rapid, and where bishops were securely ruling their little 
flocks while the churches of Greece and Rome were still under the 
guidance of the primitive colleges of presbyters. 166 

Although we have scant knowledge of the Montanistic societies in 
Asia Minor, we know that they separated from the church and 
endured persecution as schismatists. Tertullian informs us that the 
same Praxeas who prevented the Roman bishop from sending his 
letter of recognition to the Asiatic Montanists, also maligned the 
latter by "spreading falsehoods about their prophets and their 
churches." 16,1 The Spirit through Maximilla the prophetess declares: 
"I am pursued as a wolf among the sheep." 168 By Tertullian's 
time, however, the original Montanistic motive for separation from 
the church had been weakened by a twofold development; first, 
the original enthusiastic-prophetic spirit which had informed the 
movement and summoned the faithful to assemble at Pepuza to 
await the immediate descent of the New Jerusalem had been modified 
into a rather vague expectation of the millennium as an event long 
deferred; and secondly, the great African father had fully accepted 
the new standards of Scripture, creed, and episcopate as the indis- 

l6 s Tertullian's writings abound in antithesis between the "Spiritual" and the 
"psychical" churches. The reception of the Paraclete as the new lawgiver is always 
the test. Cf. De Corona MUitis, I; De Fuga in Persec, I; De Virg. Vel., I; Adv. 
Prax., I. 

166 Cf. Theodor Zahn, Ignatius von Antiochien, pp. 296 ff. We have a hint as 
early as the pastoral epistles that the increasing administrative duties of the leaders 
or presidents (irpoarTOret) of the communities were taking them from the activities 
of teaching and guiding their flocks {Koriwrret iv \fryif kcU SiSturxaXtla, I Tim. 5:77); 
cf. I Thess. 5:12 for the earlier condition of the full combination of the two offices. 

»*» Tert., Adv. Prax., I: "falsa de ipsis prophetis et ecclesiis eorum asseverando." 

i«80racle in Bonnwetsch, p. 198, No. 12; cf. Euseb., ffi* Ecd., V, 16, 17. 
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pensable bulwark of the historic church against the insidious attacks 
of Gnostic heretics. In a single word, the Catholic church came in 
between Tertullian and the Montanists of Asia Minor. The former 
still emphasized, to be sure, the note of holiness above the note of 
catholicity. 169 but no longer at the cost of wrecking the framework 
of the church. 170 His was a prophecy modified by constant reference 
to an established orthodoxy. 171 He was already being carried along 
by the swelling tide of ecclesiastical autocracy which converted 
Irenaeus' "Ubi spiritus Dei ibi ecclesia" into St. Augustine's "Quan- 
tum amat quisque ecclesiam, tantum habet spiritum sanctum!" 

Herewith we have the data for the comparison of the Spiritual 
Franciscans with the Montanists in respect to their attitude toward 
the church. Both were antihierarchical. But, whereas Montanism 
opposed the clergy as a sacredotal caste and the church as the reposi- 
tory of a revelation already antiquated, the Franciscans rebuked the 
clergy as corrupt men and scored the church as a carnal institution 
needing renewal. Montanism was a rival system aiming to supplant 
the church of the second century; 172 the Spiritual Franciscans were 
a leaven entering the church of the thirteenth century for its puri- 
fication. " If we closely examine the state of the church of primitive 
times," says Jacques de Vitry, writing of the spread of the Minorites, 
"we shall see that St. Francis did not so much add a new rule of life 
as renew the old rule of the Apostles, in that he revived religion, 

169 Cf. Tertullian's virulent attacks on the polluted Church in De Pudicitia and 
De Jejunio: "gloriosissima multitudo psychicorum" is his designation of the church 
in De Jej., n. 

170 "Certa membra sua habet ecclesia: episcopos, presbyteros, diaconos, minis- 
tros et turbam fidelium." — De Exh. Cast., 7. The hold which the church, victorious 
over Gnosticism, had on Tertullian is further illustrated by the fact that he clung 
to its standards at the very moment when the secularization of the church was making 
the most rapid progress (190-220). Cf. Harnack, Dogmengeschichte, I, 397. 

171 "Una nobis et illis (the Church) fides, unus Deus, idem Christus, eadem spes, 
eadem lavacri sacramenta." — De Virg. Vel., 2. 

*7* The Montanists, Saint Jerome tells us, had an organization including bishops 
(who ranked third) to oppose to the nascent hierarchy of the Catholics. "Habent pri- 
mos de Pepusa Phrygiae patriarchas, secundos quos appellant senonas atque in tertium 
locum episcopi devolvuntur." — Jerome, Ep., 41. Epiphanius and Eusebius preserve 
for us several details of the organization; e. g., women were on the same level as 
men in the Montanistic church (Epiph., Haer., XLIX, 2); the Montanists were keen 
in the collection of money (Euseb., Hist. Eccl., V, 18, 2). 
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which was near its death in the evening of a world hastening to its 
destruction." 173 The Montanists maligned the church in its essence, 
as an apostolic institution; 174 they had writings, at least oracles and 
epistles, which they cited with the Kara of the orthodox gospels and 
held in greater reverence than the writings of the apostles. 173 The 
leaders of the Spiritual Franciscans professed the humblest obedience 
to the church, declaring that "any fate was better than being sepa- 
rated from obedience to the church and its head." 176 As for their 
reverence for Scripture, it is enough to quote a passage from Angelo 
da Clarino's long letter to Philip, Duke of Majorca (1329): "Nee 
debemus quicquam opinativum aut apocrifum pro fide tenere, sed 
solum certas et fixas et determinatas ab ecclesia et Sanctis apostolis 
et eorum successoribus traditas et scriptas veritates et pro illis loco 
et tempore debito ponere vitam." 177 

We are not justified, therefore, in running Montanism and the 
Spiritual Franciscanism in a parallel in their antihierarchism. The 
former were against the development of the Catholic hierarchy by 
the very principle of their existence: the triumph of the church meant 
their disgrace and downfall. 178 The Spiritual Franciscans were 

173 Jacques de Vitry, Epist. ad Famil., in Bongars' Gesta Dei per Francos, p. 1148. 

174 r^» it KadbXov Kal vaurav t^v inrb oipavbv iKK\i)<rlav p\cur<prifittv. — Euseb., Hist. 
Ecel., V, 16, 9. /8Xa<T0ij/«j<r(H els rbv Kipiov Kal robs drocrSKovs Kal riiv aylav Ikk\i]- 
olav. — Ibid., 18, 5. 

'7S Kaivas cvvri/rrown ypaipis. — Euseb. VI, 20, 3. ypaQb kot' 'Korriptov — 
Ibid., V, 16, 17; Hippol., Phil., VIII, 19. Tertullian does not mention the Mon- 
tanistic writings. He accepted the canon of the New Testament (not completely 
determined, even in his day). He does, however, recognize a new prophecy (nova 
prophetia) which takes precedence over the Gospel (nova lex): "Nova lex abstulit 
repudium (uxoris) .... nova prophetia secundum matrimonium." — De Monog., 
14. On the state of the canon of the New Testament in Montanus' day see Harnack, 
Das Neue Testament um das Jahr 200, chap, ii; and Dogmengeschichte, I, 389 ff. 

'7* Angelo da Clarino, Epistula ad jratres Romanes; Ehrle, A.L.K.G., I, 555- 
Olivi, likewise, in his solemn plea for disculpation before the Parisian censors writes 
that he has always been "Zelator constans et fervidus Romanae ecclesiae et fidei 
eius. Ehrle in A.L.K.G., I, 568. 

177 Letter printed by Ehrle in A.L.K.G., I, 568. 

J 7 8 Of course these statements regarding Montanism have to be modified con- 
siderably if Tertullian is to be taken as a fair representative of the movement. Ter- 
tullian was already reconciled to the church as an anti-Gnostic institution, although 
by no means so fatally encompassed by the church as was the man of the Middle 
Ages. Even Tertullian rebels indignantly against the church as a power by virtue of 
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opposed to the hierarchy of their day as an institution unfaithful 
to its trust : the spiritualization of the church meant their triumph 
and justification. The church has been as hostile generally to 
those who have sought its reformation as to those who have aimed 
at its destruction — for the good reason that the reformation of the 
church has always meant the destruction of a great deal that men 
in power have deemed indispensable. The only fair basis of judg- 
ment of antihierarchical movements is an investigation of their aims 
and purposes. And here just as in the questions of prophecy and 
asceticism, we find a great difference between the Montanism of the 
second century and the Spiritual Franciscanism of the Middle Ages. 
The former was fundamental and absolute in its opposition to the 
church; the latter was relative and telic. 

Finally, the vagaries of many a heresy of the fourteenth century 
that sought protection under the hallowed name of St. Francis must 
not be laid to the charge of the Spiritual Franciscans. The various 
privileges and exemptions granted to the Medicant Orders by the 
Holy See proved an irresistible temptation to the manifold brother- 
hoods all over Europe which were seeking a more intimate religious 
experience under more or less democratic forms — Beghards, Beghines, 
Humilists, Soldiers of Christ, etc. As early as the middle of the 
thirteenth century Salimbene tells us that the Franciscans had 
"taught all the world to assume the gown with hood and cord." 179 
The records of the inquisition in Provence show how generally the 
name and prophecies of the Spiritual Franciscans had been adopted 
by the heretical Beghards and Beghines. 180 The powerful arraign- 
ment of the Roman church by Olivi — like Luther's two hundred 
years later — conjured up a spirit which the reformers could not con- 
trol. As early as 1299, less than two years after Olivi's death, the 
archbishop of Narbonne, in a provincial synod at Beziers, had to 
condemn a number of men and women, who, under the protection 
of the Franciscan zealots, had fallen into scandalous antinomianism. 181 

its apostolic origin merely. It is the "ecclesia spiritus per spiritualem hominem" 
(a phrase that Ubertino or Olivi might have used 1), not the "ecclesia numerus episco- 
porum" that has power to enforce God's decrees. De Pudic., ai; cf. De Exh. Cast., 
VII: "Nonne et laici sacerdotes sumus ?" 

*»» Salimbene, Chron., p. 107. i&> Lib. Sent. Inq. Tolos, passim. 

181 Martene, Thesaurus, IV, 226; Cone. Biterren. (1299), chap. 4. 
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But it was not until after John XXII had hounded the Spiritual 
Franciscans to heresy on the issue of gowns and granaries that the 
full storm of rebellion broke. The author of the Quorundam was 
called Antichrist, and his church the Harlot of Babylon and the 
Synagogue of Satan. The arms of Frederick of Sicily should over- 
throw the abominations of the Roman church, and St. Francis should 
be resurrected in the flesh to lead the saints of the millennium. 18 * 
The wild sectaries interpolated and falsified the writings of Olivi, 
just as the zealots of the middle of the thirteenth century had treated 
the prophecies of Joachim. They advanced far beyond the position 
of the Spirituals of the Italian and Provencal groups. In fact, they 
repudiated the fellowship of the Italian Spirituals — the men whom 
Olivi had rebuked for antagonizing the election of Boniface VIII — 
and even went so far as to call the sainted Angelo da Clarino himself 
Antichrist. 183 

It is evident, then, that these rebels against the Order and the 
church alike are not fairly to be classed, as Mr. Lea classes them, 184 
with the Spiritual Franciscans, whose leaders, both in Italy and in 
Provence, professed the strongest faith in the permanence of the 
Roman church, and utter submission to its doctrines. They have 
generally been called Fraticelli, in the sense given to that term in 
John XXIFs constitution Quorundam exegit. But it would be better 
to call them Beghards and Beghines, to avoid confusing them with 
the real Fraticelli of Angelo da Clarino and Ubertino da Casale. 

We cannot, then, call the antihierarchism of the Spiritual Fran- 
ciscans Montanistic. It was a secondary phenomenon, induced by 
the church's encouragemnet of the lax tendencies of the majority of 
the Order. It was corrective, not destructive, in its aim. In a 
word, however violent its attacks upon a perjured pope or a polluted 
sacrament, it never got outside the mediaeval church either to ques- 
tion its dogmas or to pronounce its doom. 

CONCLUSION 

If the endeavor made in the preceding pages, to interpret the 
doctrines of the Spiritual Franciscans from a study of their own 

* 8 » Bernard of Gui, Pratica, Pt. V; Lib. Sent. Inq. Tolos., 298-316. 

183 Wadding, Ad Ann., 1341, No. 21. 

t8 « H. C. Lea, History of the Inquisition of the Middle Ages, III, chap. i. 
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writings has been successful, we are justified in absolving them 
from the charge of Montanistic heresy. Whatever points of resem- 
blance the two movements may have had in their employment of 
apocalyptic prophecy, their insistence on ascetic practices, and their 
opposition to the ecclesiastical powers of their day, a closer inspection 
of their doctrines reveals a wide divergence of aim and dissimilarity 
of method in the two. The prophecy which the Montanist announced 
as the end, the Franciscan zealot employed as a means. The asceti- 
cism of the Montanist was a penance, tjiat of the Franciscan an equip- 
ment. The Montanists claimed to supplant the church, the Spirituals 
sought to renew its primitive holiness. Yet, after all, the church was 
profoundly right in its judgment of the danger which would attend 
the triumph of the Spiritual Franciscans. The thirteenth century 
was an extremely critical period in the history of the church. It 
was the age of the laity par excellence. The eleventh century had 
seen the movement which freed the church from the tutelage of the 
mediaeval empire; the twelfth century had seen the church in feudal 
form advance to rule the world which in theory it renounced; the 
thirteenth century saw the world wake to a realization of the incon- 
sistency between the ideals and the practices of the church of the 
twelfth. From the moment of that realization began the third act 
of the stupendous religious drama of the Middle Ages — the deliver- 
ance of the world from the church. 

Furthermore, the church of the thirteenth century endured simul- 
taneous attacks from many quarters. It saw a Guelph emperor in 
revolt against the pope; it saw a large portion of Catholic France 
abandon its faith for the heresies of the Cathari; it saw professors 
of the University of Paris weighing its doctrines against the philosophy 
of Averroes; it saw the fruition of the political heresies of Arnold of 
Brescia in the contumacy of Frederick II, and the consummation of 
the strictures of Joachim of Flora in the shameless gibes of the 
Goliards. It heard the voices of actual revolt, refusing the tithes by 
which it lived, 185 and defying the thunders of its decrees. 186 And to 

185 "Decimas non dandas esse dicunt sacerdotibus et clericis. Dicunt enim quod 
de officio deberent vivere sicut faber aut sutor de suo officio vivit." — Ortlieb von Strass- 
burg in Boehmer's Forties rer. Germ., 11. 

186 John of Winterthur tells how, when Innocent III placed Zurich under the 
interdict for cleaving to Frederick II, the Minorites, upheld by the citizens, defied 
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crown it all, the political rivals of the Roman church were quick to 
seize the language of malcontent reformers, and, masquerading in 
the sheep's clothing of pure disinterestedness, presumed to instruct 
the church with complacent recommendations of apostolic poverty 
and simplicity. 187 It is small wonder that the harassed church of 
the thirteenth century was irritated to a point beyond the fair and 
patient discussion of the merits of each new sect and each new pro- 
gramme of correction; small wonder that protestations of orthodoxy, 
however sincere, failed to justify in the eyes of Rome a sect which 
spoke of its "saint (Olivi) who needed no canonization at the hands 
of men since he was already canonized by God."* 88 The tone of 
the Spirituals was keyed to so high a pitch of confidence in their 
cause that it sounded remarkably like defiance. Ubertino da Casale's 
defense of the position of the Spirituals before the tribunal of Clement 
V, and Angelo da Clarino's Epistola Excusatoria, addressed to 
John XXII, in the summer of 13 17, were written with the avowed 
purpose of recommending the case of the Spirituals to the favorable 
consideration of the pope. Yet both these documents end with a 
virtual threat: the one, that "the blessed Francis will in no wise be 
defrauded of a legitimate succession of sons to observe the Rule 
which the spirit of the crucified Christ inspired;" 189 the other, that 

the interdict and performed religious services throughout the town. — ArcMu fur 
schweizerische Geschichte, Zurich, 1856. 

Renan, in writing on the Eternal Gospel and Joachim of Flora says: "Je ne 
crois point exaggerer en disant qu'il y eut la une tentative avortee d'une creation 
religieuse. II n'a tenu qu'a peu de chose, que le treizieme siecle, si extraordinaire 
a tant d'egards, n'ait vu eclore une religion nouvelle, dont l'institution franciscaine 
renfermait le germe." — Revue des deux mondes, 1886, p. 292. 

187 Frederick II, adopting the language of the Spiritual Franciscans (whom he 
persecuted!) unctuously says: "In paupertate quidem et simplicitate fundata erat 
ccclesia primitiva cum sanctos quos catalogus sanctorum commemorat fecunda par- 
turirent." — Huillard-BreTiolles, Histoire diplomatique de Frt&tric II, III, p. 50. 

Matthew Paris publishes a manifesto of the French nobles of the year 1246, in 
which they say of the Roman clergy: "Let them return to the primitive state of the 
church, and, living in contemplation, show us, whom it befits to live the active life, 
those miracles which long ago were their glory." A pious plan for shelving the Roman 
clergy! — M. Paris, Hist. Ma). Angl., 483. 

18* "Item dixit quod frater Petrus Johannis erat pater eorum et sanctus non 
canonizatus." — Lib. Sent. Inq. Tolos., p. 329. 

l8 « Ubertino da Casale, Defensio; A.L.K.G., III, p. 416. 
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unless the zealots were left free to fulfil their vows to holy poverty, 
" God would require their blood at the hands of the church." 190 It 
was such sentiments as these that won for the Spiritual Franciscans 
the enmity of the distressed curia. It made little difference that 
these sentiments were inspired by a desperate devotion to an ideal 
unheeded, rather than by any positive hostility to Rome. They 
came practically to a denial of the Catholic dogma of the finality of 
the church, and the very dangerous doctrine of the perfectibility of 
Christianity. With Gregory VII the church had proudly assumed 
the programme of world-rule, and committed herself to the immense 
task of the direction of all the forces of Christendom. Under the 
burden of that task she had begun, already in the thirteenth century, 
to stagger. It seemed as if her powers of absorption were beginning 
to flag, while the activity and complexity of European life were 
increasing apace. 

Just at that critical moment came the Spiritual Franciscans with 
their apocalyptic programme for the renewal of the corrupted world- 
church, with their uncompromising veneration for the Rule of St. 
Francis, with their rebuke for the luxury of the great order to which 
they belonged and on which the church had set the seal of her 
approval. If they were not heretical they were certainly revolu- 
tionary. Their offense was the disturbance of the decrees of the 
curia. In their appeal to the Rule of St. Francis as an authority 
beyond the power of the pope to modify or abrogate, they assumed 
a principle as dangerous to the sovereignty of the church as Martin 
Luther's appeal to Scripture interpreted by the light of every man's 
conscience. They would not be absorbed by the church, therefore 
they were put down with a strong hand. But it was the last great 
wave of popular religion that the church was able to check when it 
could not guide. The next wave overwhelmed the mediaeval church 
and swept one-half of Europe from its allegiance. 

"9° Angelo da Clarino, Epistola Excusatoria; A.L.K.G., I, p. 533. 



